Role behavior for men is localized primarily in the public sphere. . . . Women's role behavior is confined to the private sphere of society. 1 Women, here as elsewhere in pre-modern society, are set to do duty as representatives of the private, as men do duty as tokens of the public. Women are typically of the inside, the domestic sphere, while men are of the outside, the common sphere.
sort of opposition is being portrayed? Is the distinction construed as that between work and family, so that public vs. private has primarily an economic dimension? Or is it rather an opposition between government (public) and the individual (private), with public and private then operating primarily in the realm of politics? Is the reference mainly to social space, wherein public means outside and private means inside? 5 An even more tricky question is how these different dimensions of public and private might overlap, and how our analyses can be constructed to adequately account for such complications.
Another broad area of critique involves its gendered dimensions. To what extent are the equations made between women and the private and men and the public actually true? Are women always, and only, associated with the private? Are men always, and only, associated with the public? What happens when one considers also differences of class and ethnicity, along with gender, in mapping out the position of women and men? An even more far-reaching question also needs to be broached: how appropriate is it to utilize a construct created and largely perpetuated by western culture in analyses of non-western societies and cultures? 6 The objectives of this paper are set within the parameters of this more general and diverse problematizing of the public-private dichotomy. The focus here will be on the dichotomy's spatial dimensions and the ways in which it interacts with certain ideas about
women. An analysis of the portrayal of the concubine in Judges 19 will ground these issues more precisely by mapping out this woman's movements, and the meanings of those movements, against the background of commonplace assumptions about women and social space. In order to convey clearly the analytical points I wish to make the story's narrative flow will be disrupted;
analyzing episodes 'out of order' will better highlight the spatial features of the text and the resulting effects on the concubine. Hence, in the first section to follow, two of the narrative's episodes will provide the focus for showing how the story occasionally confirms traditional assumptions about women and social space.
A second section will then analyze how, in not less than five scenes, these assumptions are contravened. The third section will bring the pieces together, first by summarizing the main points of my analysis while following the narrative's temporal sequence, and then by probing into some of the implications of this analysis for the examination of other biblical texts.
Conventions: Traditional Meanings Find Confirmation
The citations that open this paper indicate well some of the conventional meanings of social space for women: viz, women belong, and are presumably, safe, inside; and, conversely, they do not belong outside. In what ways are these meanings of social space confirmed in the story of the Judges 19 concubine? 7 For such confirmation we need look no further than one of the last episodes of the story, the one in which the woman is thrust outside of a house and then raped by a gang of men for an entire night (cf. v. 25) . 8 Insofar as this woman is out in a public place, at night, and alone, her positioning, and the ends to which it brings her, confirm the conventional wisdom that says, 'A woman has no business being out alone at night,' and 'Anything that might happen to her there, she deserves --she was just asking for it!' 9 According to J. Cheryl Exum, the narrated rape of this woman 'is perhaps the most gruesome and violent tale in the Bible'. 10 But herein resides a rather pathetic irony, for the rape itself, at least, is not narrated: the text limits its report of the woman's victimization at the hands of all these men to just one half-verse (v. 25b --'They wantonly raped her, and abused her all through the night until the morning. And as the dawn began to break, they let her go'.) More precisely, the narrative forecloses on any information that might shed a sure light on the woman's thoughts, feelings, and/or physical reactions. Is it at least partly because, according to the conventions of social space, this woman is not supposed to be where she is, so that the narrative does not see her? Indeed, is the text, given the conventions, somehow unable to see her? The text's abstention from insight into the woman's thoughts, feelings, words, and/or actions may be part and parcel of its construction, and acceptance of, the notion that the outside is a proscribed place for women. Her inner life is irrelevant, just as physically she should not exist in this place.
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The rape and abuse visited upon this woman who finds herself 'out of place' must be considered all the more tragic, and ironic, when one realizes that she had little, if any, choice in the matter. Being outside is a result of an action taken by her husband, a panicked maneuver meant to save his own skin. This man, a Levite, is on a return journey with his concubine and servant to his own home in Ephraim. Although he has had to stop over in Gibeah, its presumed strangeness is mitigated by a fellow Ephraimite, an inhabitant of the town, who takes them in for the night. When the men of Gibeah, having heard about the visitors, surround the house and demand that the Levite be brought out to them so that they can have intercourse with him, the host attempts some appeasing negotiations, in which he offers instead the Levite's concubine as well as his own virgin daughter. At this point the Levite rather abruptly preempts the situation:
he seizes his concubine and 'put her out to them ' (v. 25a) . The narrative says nothing about the Levite talking over the situation with his concubine. He does not 'consult with her or even speak to her'; 12 indeed, he does not relate to her at all. Yet, however much her lack of self-determination with regard to her movements might mitigate the responsibility attached to her, it does not save her: being at the beck and call of one man leads to her rape by many men.
In going out, even if against her will, this woman seemingly violates socio-cultural norms about women in public places: she is thereby punished. This episode thus confirms traditional assumptions about the public as a proscribed place for women. This same message is emphasized, more subtly, in another episode that takes place earlier in the story. Here "the rules" for women out in public are followed --and though the woman of Judges 19 is not exactly rewarded for her obedience, neither does she come to any harm.
This earlier episode concerns the first stage of the journey back to the Levite's home in ; in it the woman is portrayed as a quiet, unobtrusive, submissive creature.
In fact, her very presence is not even acknowledged by the text until after we are informed that the Levite has secured his provisions for the homeward journey. Verse 10b reads 'He had with him a couple of saddled donkeys and his concubine was with him'. Now, although the text does not say so explicitly, it is easy to assume that the two beasts of burden are loaded down with most, if not all, of the supplies needed for overnight travelling on roads made hostile by the anarchic social conditions of the time. After all, later the Levite will make clear to their potential Ephraimite host that they carry with them more than enough food and other provisions to satisfy the needs of both themselves and their animals (cf. v. 19) . Consequently, verse 10b, in that it mentions animals first and only then the concubine, seems to place the burden of significance on the materiel needed for the journey, rather than the woman, who is, as we will see, the point of all this journeying in the first place. The woman's relative non-presence in vv. 10-15 is effected additionally by the fact that she has no name and no voice, either in this episode or anywhere else in Judges 19. Having no name is a trait she shares with all of the narrative's other characters. Like them, she is instead identified for the most part by the social roles she takes on, roles which, for her, work predominantly to keep her in varying relations to specific men. 14 In having no voice, though, she ends up standing in sharp contrast to the male characters, all of whom talk at some point in the story. 15 In the particular episode under consideration, when decisions need to be made about where to stop and spend the night, negotiations are carried out exclusively by the Levite and his male servant. In terms of the narrative, it is the servant who first brings up the subject (v. 11 --'Come now, let us turn aside to this city of the Jebusites, and spend the night in it'.). Having heard his voice for the first time ever, we then hear the Levite's first articulated speech of the narrative, as he replies to his servant's suggestions (vv. 12-13 --'We will not turn aside into a city of foreigners, who do not belong to the people of Israel; but we will continue on to Gibeah .
. . Come, Let us try to reach one of these places, and spend the night at Gibeah or at Ramah'.).
Their conversation implies that conditions of gender are more of a hindrance to cooperation between individuals than is class. It is the man and his male servant who work out the travel plans; the woman is firmly excluded. Once again --just as in the scenes that recorded the Levite's preparations for journeying --the male servant takes precedence over the concubine.
The conventions of social space expect that a woman journeying with her husband and his male servant out on public roads be subdued, docile, deferential, self-abasing. And so this concubine is. Nameless and voiceless, she scarcely has any presence at all. Esteemed less than the baggage for the journey, she is subjected to the will of all others --even servants. Men make all the decisions affecting her. Like a child, she is 'seen (though barely!) and not heard'. Truly, in her behavior here she has become the type of woman guaranteed to meet the approval of western cultural conventions.
Contraventions: Traditional Meanings Are Upended
The previous section analyzed textual episodes in which the concubine's behavior confirmed traditional expectations about a woman's place in the social world. We turn now to narrative incidents in Judges 19 in which the woman's actions (and the actions to which she is subjected) contravene accepted notions about the meanings of public and private for women.
But if the 'conventions' connected with the location of this concubine can be found in only two episodes of this story, both of which involve her location out in public, the 'contraventions'
encompass not less than five episodes, two of which are in public and three in private. 20 Most scholars, however, fall in line with the text's investment, which, instead of being interested in her reason for leaving, is directed towards the very fact of her leaving. The refusal to probe for the woman's reason results in the understanding that her leaving is not really consequent to anything at all (be it anger, abuse, or a lovers' tiff). The fact of her leaving overwhelms her reason for doing so, such that leaving can be seen as coeval with 'playing a harlot'. Thus, whether or not she literally became a whore, it is easy to become inveigled into branding her as one just because she left her husband.
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One might, indeed, also read the text's focus on the act of her leaving --rather than her motive for doing so --as a match for, or a corollary of, her unusual spatial positioning. Leaving a husband is unconventional. And her act of self-will is all the more remarkable in that --unlike cases where women's initiatives act to further or save men (as in Exod. 1.15-19) --this woman seemingly acts on her own behalf. 22 Moreover, because her independence and initiative have the additional result of locating her in quite public places --where women alone are just not supposed to be! --her unorthodox behavior acquires yet a further piquancy.
As M. O'Connor has observed, this woman, here at the beginning of the narrative, seems 'remarkably free in her movements'. 23 But her daring acts of autonomy do not come to an end once she has successfully achieved her goal of arriving at her father's house. Her independence of movement out in the public domain has a sequel in the immediately following episodic fragment. According to the text, the Levite does eventually react to his wife's leaving --though it takes him four months to do so. (And just why it takes him so long to go after his concubine is a matter of no little speculation. 24 But the text does not say; it merely reports that he goes after her.) In all likelihood, when he makes the journey he follows the same roadways earlier trod by the woman; but, probably unlike her, he is well-provisioned and cared for, having with him 'his servant and a couple of donkeys ' (v. 3) .
At this point, translational differences again become evident. The NRSV follows the the text accords the woman a brief subjectivity before switching its attention to her father.
If the latter translation is followed, the text's insertion of the concubine as subject here --in between the two men --dovetails nicely with what her actions as the subject accomplish: the bringing together of the two of them. That is, just as on the textual level she functions as an intermediary of her husband and father, so narratively it is she who mediates the meeting of the two men. And in accomplishing this latter she once again appears out in public. After all, in order to bring her husband in to the house, the text thereby presupposes that at some point she stepped out of it, ostensibly to be the first to meet and greet the Levite. Displaying a mastery over her own movements, she thus, additionally, directs the movements of her husband, the culmination of which is the introduction to her father. An implicit affirmation of her initiative
here --at least on the part of her father --can be found in the manner in which the father then greets the Levite: 'with joy' (v. 3).
Yet it is this verse that also brings to an end this woman's assertion of her self. The text compresses into the first three verses of the Judges 19 narrative practically all the activities of this woman that mark her as something more and other than chattel --as, instead, a human being with thoughts and feelings of her own, who is able and willing to act independently in consequence of them. As glimpses only, her movements in these verses still have the power to tantalize, particularly because she acts so freely and autonomously in places normally considered the province of men. If in doing so the meanings of her actions represent a reversal of 'what is expected' of women out in public, the very next episode further upsets traditional expectations, for the text here will make her disappear --and from precisely the place that is supposed to be a woman's especial domain.
When the Levite makes the journey from his home in Ephraim down to Bethlehem, he does so, ostensibly, in order 'to speak tenderly to her [i.e., the concubine]' (v. 3), presumably with the hope that he can convince her to return with him. But if he does, indeed, so speak with her, we have no record of it. Instead, the text is full of the activities and words of the Levite and his Bethlehemite host. The narrative reports that after being conducted into the house, the Levite is urged by the concubine's father to stay for awhile (v. 4) . His sojourn probably lasts longer than he ever intended, extending, as it does, for some five days. This five-day visit is subdivided by the text into three time periods of shrinking lengths: three days (v. 4), another day and night (vv. 5-7), and a final day (vv. 8-9) . And since as the three periods decrease in time, the accounts of them increase, a buildup of tension is produced (will the Levite leave today, or not?). 26 But common to all three periods of time is the information that 'the two men sat and ate and drank together ' (v. 6; see also vv. 4 and 8) . The text thus seems extraordinarily taken with the meal times of these two men! And just where is the woman while this dizzying round of dinner parties is going on?
She seems to have vanished. The cameraderie that occurs around the dinner table in the privacy of a home is here narrated in such a way that it acknowledges only the presence of men --the woman is excluded. Her erasure here is especially ironic, insofar as one of the few assumptions about the activities of women that does seem to hold up cross-culturally and over time is that the preparation of food is most often their particular care and responsibility. Indeed, Carol Meyers, in her soci-anthropological analysis of Israel during, roughly, the period of the Judges, emphatically identifies women as those who dominated in the preparing and processing of foodstuffs --most of which probably took place in the domestic compound. 27 Of course, preparing a meal is not the same as partaking of it. 28 And we also have to contend with the fact that the 'tasks performed by women . Just as the activities of the woman in the domestic domain are ignored, so, too, are her wishes. At the end of five days of dining, the Levite finally wins through with his desire to leave. In the process of leave-taking, though, the desires of the woman fail to be taken into consideration --by either the husband or the father. Did the concubine want to return with the husband from whom she had recently fled, and the men somehow divined, and so affirmed, her change of heart? Or did she put up some resistance to leaving that is ignored by the text? Or was it rather that the woman at this point in the unfolding of events realized it was futile to resist the plans made for her by men, and so she submitted quietly, against her wishes, going along after the saddled donkeys on the same road that had earlier brought her to her father's house?
The way in which the concubine manages to disappear from inside a house already near the beginning of Judges 19 is, in and of itself, rather disquieting. But it can also be read as a foreshadowing of the later effacement of both her and the virgin daughter of the old man of Gibeah while inside his house. Here the erasure prefigures particularly tragic ends --at least for the concubine. The episode begins innocuously enough, with everyone at their ease around a supper table. 30 The merriment is, nonetheless, shortlived. Soon the men of Gibeah come knocking at the door with their outrageous demands. The subsequent dialogue takes place between men out in public, when the old Ephraimite host goes out of his house trying to placate the Gibeahites (v. 23). In the meantime, the two women remain inside, as the host's words soon make apparent: v. 24 --'Here are my virgin daughter and his concubine; let me bring them out now'. They are mentioned together, just as they are together in having no voice or power in this place. Do they also stand together inside and overhear the suggested plans of the virgin's father for them both? However that might be, they do not, as it turns out, share in the same fate.
Whatever temporary togetherness they share is cut off by the actions of another male character --this time, the Levite --who forces his concubine outside. If the virgin daughter thereby slides back into invisibility behind closed doors, it nonetheless spares her from the gang-rape to which the concubine is then subjected.
After the rape we are made privy to the only words spoken by the Levite to his concubine in the entire narrative: v. 28 --'Get up, . . . we are going'. The Levite speaks these words while the woman lays collapsed at the doorway of the house, to which she has somehow returned after the night of abuse at the hands of the men of Gibeah. But the woman does not, in any way, respond to him. Is she conscious (but exhausted)? Unconscious? Or dead? The text leaves us in limbo about her state of being here, just as her spatial positioning is insecure, insofar as her threshold positioning puts her both (or neither) inside and outside.
The abrupt command of the Levite inaugurates the final episode of the story, one which also exemplifies probably the most shocking reversal of the traditional assumptions about public and private. Immediately following his words, the Levite loads the woman onto his donkey and so returns to his own home (v. 28). The circuitous route of their travels, which began with their departure from Ephraim in vv. 1-2, has now reached closure. Of course, when they left they did so separately; here they are together. Yet their 'togetherness' involves the transformation of the woman into a voiceless, lifeless object packed onto the back of an animal. Her condition is such that the Levite --whom the text now, for the first time, calls 'her master' (v. 27) --meets no challenge from her in determining the destination of their journey: his own home.
Upon their arrival the Levite is the author of further activity --all of which is directed onto the concubine. In rapid succession, four verbs report how the Levite 'took a knife, and grasping his concubine he cut her into twelve pieces, limb by limb, and sent her throughout all the territory of Israel' (v. 29; my emphasis). The brutalness of this act, whereby the concubine is dismembered by her own husband, has oft received comment. 31 What has not so often been noted, though, is the location of this brutal act, and the way in which it further highlights the act's brutality. The reported activity of the Levite is preceded by the information that 'he entered his house ' (v. 29) . Hence, the location of the dismemberment was inside, in a space not only normally associated with women, but also one with assumed connotations of safety and security for them. In this episode, though, such meanings are sharply reversed: the house becomes the setting for the most violent abuse inflicted upon her. Indeed, since the text is never forthcoming about the time of her death, her dying might well be coevel with her dismemberment. Thus, the place that is expected to serve as the secure center of a woman's life (and the locus of whatever authority she may have), becomes, for this woman, the site where her husband finally, and most horrifically, destroys her.
Conclusions
In attempting to highlight codes of gender and social space in this narrative I have focused on where the featured characters --particularly the concubine --are located when they do and say whatever it is they do and say. Moreover, in order to make vivid the narrative's public/private patternings, I have also purposefully broken with the temporal sequence. Let me But the concubine's non-presence, whether in private or public, seems to be somehow inadequate to the demands of the narrative. So the text enacts a second strategy whereby it makes the concubine the victim of overt violence. It does so, first, by subjecting her to gangrape at the hands of the men of Gibeah out in their city's streets and alleys. Even though the location of this attack confirms traditional expectations about the place (and safety) of women, the attack itself still has the power to stun us with its visciousness. But even this is not enough: public victimization by a whole gang of strange men has its sequel in private victimization by one intimately-known man. The concubine is dismembered --and possibly killed --by her own husband, an occurrence that takes place inside of his home. Is this story merely the exception that proves the rule? That is, does the text here play on our assumptions about public/private as a way of further highlighting the chaotic nature of Israelite society during the period of the Judges (and so promoting the conclusion that a monarchy is necessary)? Or does this text, in its seeming violation of our assumptions, negate the very meaningfulness, and hence the usefulness, of this dichotomy as a category for analysis?
Answers to such questions at least partly depend on work that attends to the spatial dynamics of other biblical narratives, and/or other biblical characters. 33 In the interim, though, the results of this analysis should at least render us more cautious in our use of the public-private construct --especially, perhaps, the gendered meanings we attribute to the construct. Otherwise, the construct may lead us to assume, rather than helping us to illuminate and explain, too much about how gender really works. 34 A 'messier' truth might well need to be acknowledged --one
that is more open to seeing both the diversity and complexity of the spatial positioning of women (and men) in the Hebrew Bible.
7. Alongside, or instead of, the traditional translation of the Hebrew pileges as 'concubine,' one often finds now the term 'secondary wife.' In support of this latter, Yair Zakovitch argues that the vocabulary used to describe the woman's relationship to the Levite does indeed connote marriage. Y. Zakovitch, "The Woman's Rights in the Biblical Law of Divorce," The Jewish Law Annual 4 (1981), p. 38. Moreover, as J. Cheryl Exum points out, this translation might be preferred because it grants higher esteem to this woman (especially for modern readers of English). And yet, Exum also adds that it is "an odd feature of this story" that no primary wife is mentioned. J. Cheryl Exum, Fragmented Women: Feminist (Sub)versions of Biblical Narratives (Valley Forge, PA: Trinity Press International, 1993), p. 177. The question is thus raised: Are we to understand the term 'secondary wife' quantitatively (number of wives) or qualitatively (relative status, regardless of whether or not other wives are present)? Meanwhile, the choice between 'secondary wife' and 'concubine' might well depend at least partly on the context in which the term pileges is employed. In light of this paper's analysis of Judges 19, the term 'concubine' is to be preferred, not just despite, but also because of, its connotations of expendability and low status.
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In this analysis of Judges 19, I look at where the woman is located, and the meanings for her of those locations, in the various episodes that involve her. Among the findings is that the oft-used construct equating the private with women (and safety) is not always confirmed here; nor is the converse, that the public is off-limits to women because it is the more proper sphere of men. The analysis thus suggests caution is needed in our use of the public-private construct, especially the gendered meanings we might associate with that construct. As well, it encourages a more general attentiveness to the spatial dynamics of biblical narrative and its role in the portrayal of biblical characters.
